Introduction
There is a long history in Australia of concerted efforts to construct food as a medium through which people learn about other cultures and as a sign, when they eat diverse cultural foods, that their cities and regions are more tolerant of difference. We call these efforts a public pedagogy for 'official multiculturalism' (Gunew 1993) . Australian multiculturalism is highly contested and can refer to 'a theory, a policy and way of describing the fact of ethnic diversity in Australia' (Carter 2006: 333) . Official multiculturalism refers to policy attempts to 'promote' ethnic, cultural and linguistic diversity as 'positive' (Carter 2006: 333) . By contrast, our use of public pedagogy signals the sites, processes and technologies of learning that happen outside of formal educational systems. These can include popular culture, museums, the internet, magazines, social movements, mass media, social media and the home (Luke 1996; Sandlin, Schultz & Burdick 2010) . Our work focuses, in particular, on food pedagogies (Flowers & Swan 2012a , 2012b , 2013 , and how food is used as a public pedagogy of multiculturalism. By this we mean the ways in which educational policy makers, the tourist industry, government and media promulgate the idea that by eating ethnic food we can learn about ourselves, the Other and their culture, or what Audrey Yue calls 'multicultural eating ' (2003) . One pertinent example of how this occurs in Australia was
Research focus
To these ends, in this paper our discussion is grounded in a study of Frank (pseudonym), a white Australian man who married a Chinese student from Singapore in the 1950s.
The data in this paper draws from a research project on food pedagogies that includes a study of mixed-race family eating. This paper draws on one story in this study: that of Frank. His narrative stretches over 70 years, covering different multicultural moments in Australia's history and across the many different countries in which he lived and worked. We chose to study Frank because the sort of intercultural encounters he experienced are paid relatively little attention by writers in the field of multiculturalism.
He not only formed friendships with Chinese people in Australia that endured from his early 20s to the present day, but he married Ching Yu (pseudonym), a Chinese student with whom he had two mixed race children. Frank had a career as a senior administrator that included overseas business travel starting in the 1960s, and postings on foreign aid projects for several years at a time in Kenya, Tanzania and Indonesia, living as an expatriate worker with the privileges that this bestows. His second marriage was to Cory (pseudonym), a Filipino migrant in the 1970s with whom he also had two children.
It is important to note that Frank's story involves friendships with Asians, living with Asian women and living in parts of Asia. We recognise the problematic nature of the generic terms Asian and Asia but use them to highlight how they operate in the white Australia imaginary (Ang 2000) . Thus, Australia has a history of profound ambivalence towards Asia, at once 'anxious' about Asia, Asians and in particular the Chinese, and yet also keen, in some quarters, to embrace Asia economically, culturally, and somewhat more complexly, erotically and sexually (Walker 1999) . The White Australia policy of the early 20 th century reproduced the idea that 'the very presence of Asians was considered a blemish on the ideal image of the white island continent' (Ang 2000: xiii) . As Catriona Elder writes 'The fantasy of a clearly bounded and inviolable national space has underpinned many of the ideas that white Australians carry with them of what it means to be "Australian" ' (2003: 223) . The Chinese were constructed as profoundly Other in the tradition of Orientalist knowledge, a 'Western style for dominating, restructuring and having authority over the Orient' but inflected in particularly Australian and colonialist ways (Said 1978: 3; Anderson 1999 ). There has been for many years in Australia, then, the view of an 'obvious and threatening otherness of Asians' (Perera 1999: 189) , although there has also been a turn to Asia from the mid-20 th century onwards in which a new pro-Asia Australia was seen as representing a break from Britain and its racist past and the embrace of a new multiculturalism and independence (Carter 2006) , This stance was particularly strengthened in the 1990s under the Labor Prime Minister Paul Keating. Elder (2003) has highlighted the ambivalence of Australia's desire for and fear of Others. She reminds us that this desire and fear is gendered: female Asian Others were seen as less threatening than their male counterparts. In spite of the idea of 'Australia in Asia' and 'Asia in Australia,' several commentators note that there is still a deep-rooted fear of the Asianisation of Australia (Ang 2000; Docker & Fischer 2000) . Frank's life needs to be understood against this backdrop. The variegated intercultural food encounters with their specific ethnic and gendered dynamics in Frank's life, and the historical and cultural conditions through which they were produced, is under-researched in the literature on food and multiculturalism. Much of that literature has focused on white Australians who have superficial or commodified food relationships with the Other.
Frank's story represents a more complex story of Other-eating at home and in the public domain, the dynamics and character of which are unusual but not unique.
To start exploring these issues, our article is structured as follows. First we provide an in-depth review of three influential accounts of 'Eating the Other' and the debates on this as a politics of anti-racism. We follow this with an in-depth discussion of our methodology and its rationale, and then a close reading of Frank's story, asking what difference his memories, relationships and travels makes to eating the Other across different historical and cultural moments.
Eating others
In this section we provide a close reading of three influential authors who write on the politics of eating ethnic food. None of these authors position their analysis through an educational frame; but influenced by what Michael Welton calls a 'learning optic'
(2003), we as adult educators can see a strong theme of pedagogies underpinning the writers' arguments that we amplify in our paper to examine multiculturalism and food.
We kick off with the work of the US philosopher, Lisa Heldke (2003) , who has interrogated the colonial politics in the middle-class project of cooking and eating ethnic foods. She observes that it is often foods of 'economically dominated or "third world"
cultures' that are so readily consumed by white, middle-class Americans. We have Heldke, in the 'bravery' required to try new foods, and the 'quest-like nature of food adventuring involving single-mindedness and drive ' (2003: xxiii-xxiv) .
In the food adventuring project, people who are not white become a resource that aids white food adventurers in the quest for novelty and their desire for authenticity. The equalising of novelty with notions of the exotic is quintessential for the food adventurer in Heldke's view. Eating exotic foods is an exclusive and excluding project. Status must always be out of reach for other groups. Thus, displaying ethnic food knowledgesexperiential, book and gustatory-is always a 'catch-up tool' given that there will be invariably another obscure or strange foodstuff on the colonial horizon (Heldke 2003: 17) . It is a moving feast. The novel food can all too soon become the familiar and the dull, just like mainstream white food. Novelty has a shelf-life.
For the food adventurer, according to Heldke, food, ingredients and restaurants also need to be 'authentic.' But authenticity is in the eye and tastebuds of the white eater.
The pursuit of authenticity can lead white adventurers to essentialise the Other because they seek some 'pure, unchanging, authentic essence' that, in fact, 'does not exist' (Heldke 2003: 33 to a resource for a white project of self-realisation, development and status enhancement.
Culture is 'as a source of materials to be extracted and used to enhance our own cultures' (Heldke 2003: 43 These stories offer a glimpse of power but are not intended as definitive or representative ones: 'Instead, stories are both complicated and speculative, their details allowing reflection on broader questions' (Duruz 2001: 29) . Across Duruz's work, we meet a number of different people as they talk about markets, favourite foods, shops, ingredients and meals. The gender, race and class of the narrator affect whether one is seeing what she calls the 'cook's eye view' or the view of the one fed, comforted and nurtured. As she sums it up, 'crudely put: it's often better to eat than to cook, to be served than to serve' (Duruz 2001: 24) . Duruz suggests that if we listen to these stories closely with our ear to the ground, they offer 'curious and disturbing nuances' (Duruz 2010: 45) . There is an 'oddness' to such stories that encourages us to think about less usual, and perhaps more productive, ways of understanding the complexities of ethnicities.
Duruz ( 'messy boundary crossing,' rather than being 'fixed' or unproblematically 'authentic.'
Methodology
In this next section we provide a comprehensive summary of our research approach and methodological decisions, giving more information about Frank. In particular, we focus on four aspects of our research: background to the research on which this paper is based; biographical information about Frank; a summary of our method and our focus on food memories; and our approach to interpreting the data. . In this particular study we focused on one Anglo-Chinese Australian mixed race family and undertook interviews with the Anglo-Australian father and two mixed race sons. Our study was motivated by our sense of dissatisfaction with the some of the discussions on 'eating the Other' in the literature, the lack of attention given to men, masculinity and mixed-racedness in food studies and family studies. Our intention at the start of our work was not to research food memories in a mixed-race family but this developed as we interrogated some of the assumptions in the literature, and were motivated by our own interest in processes of racialisation and gendered hierarchies.
Frank was chosen because he is from a mixed race family and we wanted to investigate what happens when white Australians have friendships, work alongside and marry the Other as a way of 'testing' out current thinking on eating the Other. There were pragmatic reasons for choosing this family: they are known to one of the authors and we were able to contact them and organise the interviews with them relatively easily.
This paper focuses on Frank rather than the family per se, for three reasons. First, we want to analyse distinct ethnicities and their specificities in some depth. Jean Duruz has written about the importance of using individual storytelling to 'unsettle' assumptions that eating from the so-called 'mainstream' does not have its own 'ethnic' boundaries to confront ' (2005: 54) . Thus, she suggests that an important political project is to scrutinise 'the everyday, lived experience associated with "mainstream" "Englishness"
and "Australianess"' and 'the need to reincorporate "mainstream" identities and experiences into images, discourses, and the meanings of ethnicity ' (2005: 57 Our method has been termed culinary biography interviewing (Duruz 2010; 2011) .
Culinary biography interviewing draws on people's stories and memories about food and their lives. It can focus on the meaning that food, food rituals, food preparation, food consumption and food products have in individuals' lives, and it may be presented chronologically and thematically (Miller & Deutsch 2009 context is much discussed in the narrative literature (Cameron 2012) . These small stories can be affective and political in their own right, not simply as exemplifications of larger scale discourses, but important for their detail, smallness and everydayness (Cameron 2012 There is an important ontological question about the nature of memories. Like truth, memory is a multi-faceted concept, which refers to distinct dynamics and processes that are framed by cultural conditions and practices. As the anthropologist Jon Holztman has written, the term memory can include 'events that subjects recall or emotionally reexperience, the unconscious (perhaps embodied) memories of subjects, how a sense of historicity shapes social processes and meanings, nostalgia for a real or imagined past, and invented traditions ' (2009: 363) . Our focus is on memory talk-narrative memory-rather than other more sedimented memories because memories are not just cognitive (Sutton 2001). They can be embodied and rely on emotional experiences that are provoked by smells, sights and touch. This is the particular significance of food in relation to memories. Food is potentially sensuous. As Holtzman says, 'food, offers a potential window into forms of memory that are more heteroglossic, ambivalent, layered, and textured ' (2009: 373) . In sum, recalling memories is active, and performed through cultural genres including culinary biographic interviewing.
The second methodological issue we wish to discuss is the politics of interpretation.
There are, of course, debates about the political and ethical relations and processes involved in research, theory and knowledge production. These include discussions on the methods of collecting data, the choice of respondents, the editing of materials, the selection of quotes, and the use of theoretical sources in the interpretation of respondents' accounts, and the methodological narratives of the research. As feminists such as Beverly Skeggs (1995) and Jackie Stacey (1995) have noted, research is not the smooth, linear, seamless process that is often presented as cleaned-up methodological sections in academic papers and books. These accounts may occlude 'the dead-ends, the U-turns, the frustrations and the despair,' and under-represent the 'haphazard and arbitrary' (Stacey 1995: 100) . These aspects of research describe our own experience in this study. For example, we began with the aim to analyse memories of women cooking in families, and yet we had to change the focus of our study when our respondents had wills and minds of their own, and did not fit their responses to our initial, neat and tidy research question. We had been inspired by the sensory and evocative data in the work of Sutton and Duruz; but we were perplexed when Frank did not invoke food in sensual or colourful detail, and nor did he talk much about his mother. This had two effects: first we were impelled to undertake a second interview to ensure that our questioning technique was not responsible for Frank not talking about food as we had hoped; second,
we were obliged to draw on a different range of conceptual resources for our interpretation.
The interpretation of data is much discussed in feminist theory. There are concerns about the power of the researcher presenting the ideas and feelings of their respondents and using the theoretical resources to interpret the material. This is usually in relation to women interviewing women, in which there has been a tradition of assuming rapport and common ground between women. More recently, that stance has been subject to some critique particularly in relation to the power of researchers to interpret data. In their take on these issues, Jackie Stacey (1995) and Ann Gray (2003) are committed to the importance of critical distance between researcher-account and respondent-account.
Gray, for example, argues that 'there is a fine line to be negotiated between the desire to honour and acknowledge the … personal accounts given by individuals…and the desire to analyse and critically interpret those stories ' (2003: 124-25) . Bridget Byrne (2006) makes the point that researchers may be interested in areas that interviewees do not see as significant and will sometimes see the need to analyse the interview with a quite different emphasis from the interviewee. For Stacey, the role of the researcher is to produce new or refined categories by working dialectically between data and theoretical sources. In her view, the researcher has a political and ethical obligation to 'use a critical framework which is appropriate to the material and which is made explicit and which can be contested ' (1994: 157) . None of this means that ethical considerations in relation to interviewees and data are not important. As Byrne argues, it means being sensitive to the complexities of the interviews and involves 'careful, and sometimes painful, work ' (2006: 38) . Our data analysis and interpretation mirrors this approach.
Our interviews were audio-recorded and transcribed. We analysed the data in several stages, using traditional methods of reading, highlighting and coding themes in the interviews and working dialectically with literature. As a result, we coded Frank's interview in a fairly traditional way, by identifying themes and doing a close thematic analysis of the transcript data. We chose quotes that we felt best exemplified themes or contradictions in his account, and that connected back to our reading in some explicit or even tangential way.
Below we provide a detailed reading of the data through a number of themes. We have organised these structurally to relate to the literature review. This may give an overly tidy and teleological 'feel' to the paper; but we want to be clear here about the ideas that motivated the research, and with which the data is put in dialogue in order to extend, challenge and build new categories and understandings.
White food
We used to go to … my grandmother's place often of a Sunday night for dinner. One of the features was her pear tarts and apple pies. We enjoyed that. She put on a prolific spread on a Sunday night. Cold meat … scones and pies and things.
This quote from Frank about food from his childhood is in line with one construction of traditional Australian Anglo-fare as good, 'hearty, filling, tasty' (Duruz 1999: 236) . As In Frank's case, he has fond memories of the Anglo-food of his childhood:
Then we continued the tradition that had been part of the family eating history where Saturday night was roast dinner. So we had usually beef or lamb, occasionally pork, and we would have that almost always with baked potato, baked pumpkin and one other vegetable… there was always more that could be eaten in one meal, so it constituted the basis of cold meat and salad on Sunday night.
Frank describes his mother's home-cooking in more detail than that of his Asian wives. 
Ethnic food socialities
One of the criticisms in the literature around eating ethnic food is that white people have Ng Yen Hock used to eat Greek food, particularly a restaurant immediately opposite the Melbourne Public Library. It was Greek food with rice as the staple and with lamb. He and I used to go together to that particular restaurant. I don't remember going to another one, but we often went there because it was opposite the public library. I don't know how he discovered it but he took me there. So it became a fairly regular part of our thing.
Is this food adventuring (Heldke 2003) An important aspect of Frank's story is that it enables us to begin to historicise food multiculturalism in Australia. First, historic forms of white Anglo-Australian food masculinity may not be rich in detail and sensuality unlike those of TV chefs today and the women in Duruz' research. Second, this historicisation points to the emergence of deeper and earlier forms of inter-cultural food interactions than has been discussed in some of the literature (Hage 1997) . Hence, in his story we see a white Australian man who turns to Asia in an everyday, lived and embodied manner not only through friendships, but through marriage, and living and working in Asia starting in the 1950s.
Is this multiculturalism with ethnics, home-building multiculturalism avant la lettre? In the following section, we discuss another part of Frank's story that displays close similarities to Heldke's notion of a colonial food adventurer.
Classic food adventuring?
In his early 20s Frank lived and worked in British Borneo, a colonial outpost at the time.
He presents a classic account of food adventuring:
while I was in the cathedral compound I befriended the … cook who was Chinese from Hong Kong. He used to go shooting for flying fox. So I ate flying fox. He said it's very important in skinning it not to let the skin come in contact with the meat because of-there's a particular disease which bats give, the name of which escapes me. That would-if the meat were contaminated you could get very sick. So I took the chance that he'd skinned it properly.
According to Heldke, a quintessential part of food adventuring is the eating of 'strange' meats and this can be seen as a display of bravery and intrepidness. Strange meats can include the non-customary part of animals, animals not usually eaten by food adventurers such as dogs, or game animals such as antelope or zebra. Exotic meat can comprise those animals that involve some form of danger, such as the fugu fish or animals that are rare or endangered. These tropes are present in this account as is a fear of less-than-hygenic food preparation. Cecelia Leong-Salobir (2011: 132) writes about British colonialists in Asia relying on and respecting 'local' domestic servants to run their home kitchens, yet at the same time fearing they may bring dirt and disease. It was an unresolved tension and one could read this to be present in Frank's adventuring with flying fox meat.
We note, however, that Frank tells us he lived in a kampong alongside local Malay and Chinese families, and this suggests his relationship to the Other was not as abstract as the caricature of the colonial food adventurer indicates. At that time, he had a new-born and mixed-race child with his Chinese wife. The dynamics of othering and food adventuring here are complex. Frank is a white Anglo-Australian expatriate in a British colony. At the same time, he is home-building with ethnics.
Of course, home-building mixed-race multiculturalism can be inflected by gendered colonialism and exoticisation, the specificities of which do not come through Frank's self presentation in relation to Asia, but were part of circulating ideas in the Anglocolonial imagination in Australia and British colonies. Frank was in British Borneo for two years and then returned to Australia. His ability to be mobile in these ways is also part of a certain kind of gendered, classed and white Anglo-racialised privilege.
Twenty years later, he was appointed to Australia's first foreign aid project in subsaharan Africa, specifically in Kenya. He worked and lived there for six years and then for four years in Tanzania as 'mobile professional' and 'privileged migrant' (Fechter & Walsh 2010) . Although Frank is Australian and his nationality matters, he is also a 'Western migrant' in the sense of benefiting from racialised social hierarchies established by British colonialism and drawing on ideas and technologies in his work and home life informed by the 'collective imagination of Westerners' (Fechter & Walsh 2010: 200) . He describes living in compounds that separate him from the locals. And so while Kenya and Tanzania were both newly independent of British colonial rule, Frank describes living a classically expatriate and colonial lifestyle in terms of employment packages that included flights, paid schooling, segregated living arrangements with servants, and membership of golf and fishing clubs. Colonial society is not singular but is itself stratified by occupation-missionaries, civil servants, administrators, retired white farmers-and class, and across this diversity there can be 'remarkable cohesiveness' as expatriates often share the same attitudes, past-times and common sense of purpose (Korpela 2010 (Korpela : 1312 .
Against this backdrop we can read the next quote, in which Frank is recounting eating habits in Africa where he worked as an expatriate aid worker:
I don't say I'm a connoisseur of game meat but I can say that eland and impala are good to eat. Warthog is as good as pork; less fatty but it's quite good. African Cape buffalo is terrible. It's stringy and red and hard. We tried it twice and each time my wife developed a severe migraine. So we decided that wasn't really what we-but sometimes that was what they brought back. We decided not to have any more of it.
The quote, with its 'colonial tropes' of African wildlife (Fechter & Walsh 2010) , seems quintessential food adventuring: here are all the hallmarks of exotic meats, intrepidness, masculinity and colonialism.
In a more contemporary reference of eating in Singapore, the next quote is more ambiguous. 'I learned to eat durian … But durian I like. You're not supposed toEuropeans are not supposed to like it. It does have a bit of a smell of rotting flesh but it's very-I find it very sweet and the texture is very good. I do have a story about durians that.' Durian is notorious amongst many white people as being difficult to eat.
In fact, for Heldke, this fruit constitutes the quintessential Asian food adventure for white people. Of course, while durian is not universally popular among Asians, it does have an iconic status as an Asian fruit. Indeed for many Asians, it is the prince of fruit, and western white demonisations of durian are seen as evidence of racism. Frank says he deliberately taught himself to learn to like a food that 'Europeans' are not supposed to like. Whilst this can be seen as an instance of eating the Other for self-distinction, his family and friendship connections to Asia have to be remembered when we analyse this data. This account can also, at the same time, be interpreted as a way to show respect for a valued food and to foster inter-cultural connections (Narayan 1997 So I enjoyed the food that I had in India but I did make a curious observation. The Indian food which I discovered then that I -it's not even popular in Sydney now -is Mughlai food. Mughlai being the way of describing the food that the Mughal's ate. They call it a curry but it's not -it's almost not what I call a curry; it's a soft, creamy, white mixture flavouring. I find the taste much to my liking. I'm not that strong on very strong curries.
Frank reproduces distinction for himself through his ability to authenticate. As Heldke points out what constitutes authenticity in relation to food is actually confusing and contradictory. Nevertheless, white food adventurers like to see themselves as 'outsider experts on an ethnic cuisine, more knowledgeable than most insiders, and thus able to point out the inaccuracies in insiders' presentations of their own cuisines. Such adventurers seek to become the honorary insider, the outsider whose knowledge gives them the right to special treatment' (Heldke 2003: 29) .
As Duruz (2010) writes, we need to attend as researchers to the dishes or ingredients invoked in accounts of food adventuring. Curry is a highly symbolic dish in relation to British colonialism. The term itself is complex and is not used by Indians in the same way as white British or Australians do; in fact, its very 'authenticity' is questionable (Narayan 1997 into classic food adventuring, the colonial 'food savant' (Narayan 1997) , trading in cultural knowledge about ethnic food and its authenticity and reproducing a certain white Anglo-masculinity. This is not to say that Frank is unique in the confusion of his multicultural self-presentations: many of us are contradictory in how we understand ourselves, particularly in relation to race.
Our argument is that Frank represents a messy blend of cosmo-and home-building Whiteness and masculinity are produced relationally; Frank's version of masculinity is enabled by contrast to an everyday Asian domestic femininity and a non-multicultural Anglo-Australian masculinity. Shona Hunter (2010) has written of the turn away in Britain through its state multiculturalist policy from the idea of civilising the colonised
Other to the need for civilising the white man. What she means is that white men are now seen as in need of producing a more 'multicultural' masculinity. In relation to Australia, the so-called egalitarian ethic and the idea of hospitality and giving opportunity to migrants can be understood in term of white masculinity. The Australian take on this version of masculinity and whiteness is critical. In Frank's case, it is produced through an openness to Asia through male friendship and heterosexual relations with Asian women.
What does this mean for food multiculturalism pedagogies, and discussions on education around ethnic food. Heldke proposes an anti-colonial food pedagogy (2003) .
She argues that white food adventurers can be less colonising if they better understand the ethnic cultures of those whose food they eat. A more sophisticated view of how eating ethnic food has possibilities for public pedagogy comes from Narayan (2007) .
She suggests that Heldke's approach is at best naïve; and at worst dangerous, in that it can produce superficial, culturalist, depoliticised understandings of food and race. In her view, Heldke's anti-colonial food pedagogy cannot undo the structural privilege of colonial eaters. In fact, knowing culturalist information about food can lead to a renewal of white status. For Narayan, food multicultural education needs to more explicitly place food production and consumption in a material and political economy frame. This means examining the political, colonial, historical and cultural conditions under which 'ethnic food' is made, eaten and by whom. For Narayan, this approach may lead to a more collective project of social change. 
